The trouble with the present, it has been said, is that the future isn't what it used to be. 
this generation, whose edge of scholarship slices deeply into assumptions held by their forebears. All four authors exhibit many common dispositions. They are prone to stress the ambiguity and ambivalence of millennial thought. They are sensitive to the importance of eschatological symbols and apocalyptic rhetoric. They marvel at the endurance, flexibility, and tenacity of the myth of America as the "New Israel" and the arena for the future. All are concerned about grass-roots ideology, which leads them to place a high value on sermons as social documents or popular literature. 6 Finally, the paranoid and polarizing tendencies in millennialism are confronted without the conclusion that millennialism is the product of mental aberration and psychosocial disorder.
There are still quite a few defenders of the first-generation notion that the serious study of prophecy either found a man crazy or left him so, or, as Walter Rauschenbusch phrased it in a more obfuscating fashion, "eschatology is usually loved in inverse proportion to the square of the mental diameter of those who do the loving. Barkun exemplifies in extreme form the folly of this approach in his tautological thesis that the temporary insanity produced by social and environmental disasters begets millennial movements, which he gratuitously distinguishes from other movements by the presence of "real" disasters. Isaura Pereira de Queiroz, and others. 9 Increasingly it is being realized by this second generation, however, that millennialism is a natural, rational, and sometimes normative force that can exert formative influence over all strata of society. 10 Even elites are not immune to it, as the eschatological writings of James I, Oliver Cromwell, and Thomas Hobbes attest. Millennialism is not a preserve of peasants and the oppressed, of assorted cranks and crackpots, although its latent energies are sometimes transformed into mass movements of great power and passion. It may also not be a function of social frustration, economic dislocation, or cognitive dissonance. The reductionistic identification of millennial ideology with pathology meant that it was unworthy of serious scrutiny. Gone are the days when the millennialism of someone like Sir Henry Vane the Younger could be dismissed as "a certain hysteria, indicative of some mental unbalance." Instead, entire books are being written on the contribution of millennialism to the thinking of such figures as Isaac Newton and John Milton. 11 Davidson is one of the first, however, to systematically restore the theological dimension to millennial phenomena.
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Refreshing in its spicy wit and delicious prose, Davidson's study un dertakes to refute earlier scholars (of whom he was one 13 ) who interpreted millennial beliefs as "Rorschach inkblots" into which people projected anxieties and ambitions, a view which received classic expression in Thomas Paine's comments on the prophetic books of the Bible:
When a priest quotes any of those passages, he unriddles it agreeably to his own views and imposes that explanation upon his congregation as the meaning of the author. The whore of Babylon has been the common whore of all the priests, and each has accused the other of keeping the strumpet; so well do they agree in all their explanations. 14 Robert Middlekauff and Sacvan Bercovitch have convincingly shown that millennial speculation was more than an amusing reverie for theo logians; rather, it was a serious, sustained investigation which may have even dominated many after-dinner conversations. 15 Davidson mounts an even more dramatic thesis: millennialism constituted a coherent eschatological system with a logic all its own, a logic not found in the chronology of apocalyptic scenarios leading to the eschaton (about which they all disagreed) but a logic inherent in the "afflictive model of progress" wherein the world was getting worse and better at the same time. Like Max Weber, Davidson believes that part of millennialism's power derived from its ability to address the problem of theodicy. 16 The debate over whether the millennial orientation was at base "optimistic" or "pessimis tic" is contrived, since the categories are anachronistic. The psychological stance that Davidson discerns at the heart of millennialism can best be proposes designated "apocalyptic," a Weltanschauung that sustains the paradox that the world was getting better because it was getting worse. The caroming between despair and hope, judgment and mercy in this apocalyptic dialectic was present in microcosm in the morphology of conversion, which is ingeniously called "the smallest Awakening."
Aside from its immeasurable felicities of expression, Davidson's text is distinguished by subtleties of thought and invitations of revision, especially C. C. Goen's widely accepted argument that postmillennialism began in America with Jonathan Edwards, Alan Heimert's hotly contested thesis about the generative power of the Great Awakening to excite nationalistic sentiments, and Ernest Lee Tuveson's influential study of the nurturing of progressivism in the providential philosophy of history which emerged in the seventeenth century. 17 The issue of the relationship of millennialism to typological constructs such as postmillennialism and to radical social change will be addressed later in this paper. Davidson's dismantling of Tuveson's work warrants some immediate discussion.
The origins of the progress doctrine reside, Tuveson has maintained in Millennium and Utopia, not in Renaissance optimism but in seventeenth-century apocalyptic thought, which transformed Reformation "teleological degeneration" into Enlightenment "teleological progress." Thus millennialism fostered the notion that humanity lives "on the upward slope," as Ernest Gellner puts it, and that history is a "process of generally moving upward by a series of majestic stages, culminating inevitably in some great, transforming event which is to solve the dilemmas of society." lower than an "upward slope" that gets harder to climb and more calamitous the closer one gets to the top. The point that millennialists never failed to flail is that there is still progress. Millennialists climbed the uphill slope of history with an upbeat spirit, for the peak of time was nearer with each arduous step. Affliction served to perfect and purge, as Davidson argues, but it also served to punish and to prod. Sacvan Bercovitch has brilliantly analyzed the way in which America, which saw itself as the midwife to the millennium, had its vision vindicated by setbacks and affliction. God chastises most His chosen people, and affliction became a powerful proof of one's millennial self-image, the notion of progress, and the conviction that the end was near.
Davidson insists on the unity and continuity of eighteenth-century eschatological exposition, which he believes was buttressed by the hermeneutic of "synchronisms" developed by Joseph Mede, the man responsible for returning the millennium to the future after Augustine had spiritualized it. Recently Bercovitch has also emphasized continuity over change in eighteenth-century millennialism based not on any "afflictive model of progress" but on the persistence of Puritan "language and vision" concerning America's chosen status and millennial destiny. so problematic was its ardent advocacy of mobilizing human initiative and industry in advancing the kingdom. "Thus Christ teaches us/' Edwards wrote, "that it becomes his disciples to seek this above all other things, and make it the first and last in their prayers, and that every petition should be put up in a subordination to the advancement of God's kingdom and glory in the world."
23 Edwards refrained from endorsing the notion, widespread among his ideological descendants, that human abilities alone operating in education, art, science, and government could help to implement the millennium. But he did contend that Christians must not only be "praying for it, but [are] to be seeking of it, in the use of proper means." The "means" he envisioned were chiefly universal and synchronized "concerts of prayer" which would unite and uplift Christians of different theological persuasions for a seven-year period of concentrated activity. What has been called "postmillennialism" began in America prophetically with the creation of a voluntary association.
Since Edwards' appeal was to convince the Church to actively promote the kingdom, he found especially troublesome the standard exegesis of Revelation 11, which held that the last of the witnesses had yet to be slain. How does one motivate the Church to advance the kingdom, Edwards reasoned, if antecedent to the kingdom is the Church's neartotal destruction? Edwards saw suicidal prayer among Christians as "a great damp to their hope, courage, and activity," as well as tending "to hinder its [the kingdom's] even being at all."
24 Similarly, the projection of the destruction of the Antichrist into the distant future, as Edwards' apocalyptic mentor Moses Lowman had done, served, Edwards believed, to "damp and discourage all earnest prayers for or endeavors after its speedy accomplishment." 25 The new ingredient in Edwards' eschatology was not so much a belief that Christians had an important role to play in the inauguration of the kingdom-that notion had been a mainstay of seventeenth-century English millennialism-but the notion that Christian activity must be motivated by the "hope of success," with success defined in terms other than self-destruction.
The attraction of the Book of Revelation, as Davidson astutely points out, was less as a crystal ball designed to predict the future than as a pair of glasses enabling the viewer to comprehend the past and present, thereby giving purpose and direction to human activity. John Calvin did not perceive this potential in the book. Hence he wrote commentaries on all the books of the Bible except Revelation. Jonathan Edwards believed that Revelation could decipher order and meaning out of the historical process in and through which God worked. Hence he wrote a separate commentary on only one biblical book, the Book of Revelation, and appended to it a ledger listing secular events that were invested with sacred meaning when conjoined to prophecy.
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The curious interest in eschatology among sixteenth-, seventeenth-, and eighteenth-century scientists like John Napier, Sir Isaac Newton, William Whitson, William Oughtred, and Joseph Priestly 27 is explicable only when it is realized that natural science revealed the workings of God through the arena of nature, while prophecy unveiled the other arena of divine activity found in the historical process. The result of this alliance between scientific learning and prophetic exposition was that Puritan eschatology itself became a pseudoscience. Millennialism was more than ideological scaffolding for Puritan endeavors in science, medicine, education, and agriculture, as Charles Webster has contended, or an indispensable ingredient in creative scientific methodology, as presented by Raymond Ruyer. 28 Eschatological study was conducted with the same respect for exactitude, reason, charts, and formulas as were other scientific pursuits. And as an emboldened science moved from description to prescription, so did academic millennialism. Gradually exploratory calculations became authoritative predictions, and millennialism hitched its hopes to the horizon of scientific progress. eschatological impulses. 30 In short, what gives unity to colonial eschatology is its investment of space (first social space as a covenanted community, then geographic space as a covenanted nation) with eschatological consequences, and its invocation of human endeavors as divine instrumentalities. Puritans integrated human activity into their providential philosophy of history through the doctrine of "means" and "cooperation." Perry Miller's works have shown clearly how covenant theology worked to fashion a synergism of soteriology. In the salvation process God co-operates with the elect, who become God's instruments for effecting a final reforming of the Reformation, a political and social "utopian" (Alan Simpson 31 ) tendency that imbued Puritanism with much of its dynamic character. Thus the distinction between naturalism and supernaturalism, secular and sacred, gradualism and catastrophism, this-worldly and other-worldly was muted in the Puritan millennial mind. 32 The added sense of the necessity of human action in the inauguration of the coming kingdom which Puritanism gave to millennialism makes Norman Cohn's, Sylvia Thrupp's, and Bernard S. Capp's insistence on supernatural intervention in the millennial drama mistaken and unfortunate. 33 the Second Coming), that pre and post orientations were both present in the Populist and Progressive movements, 48 and that premillennialism in seventeenth-century England (e.g., Fifth Monarchists) and in other cultures has been socially progressive and even revolutionary should have alerted historians long before now to the need for models of more sophistication and nuance.
None emerge from these books, although they do provide some fixed points of reference for future explorations. The fundamental force that drives millennialism is the belief in a coming divine presence which will be imminent and immanent. Whether one's hopes are attached to an imminent personal return of Jesus Christ to earth or to the imminent diffusion of the principles of Christianity throughout the earth, both notions nourish the expectation of an advent, a second coming, an immediate series of events that prompt activist reflexes. Degrees of human activism can be seen as partial functions of the degree of imminence one perceives, provided of course that the words "social and political" are not always silently inserted before the word "activism" as they so often are. Yet-to-be-explored socioeconomic, political, cultural, and theological dynamics are at work to channel some human endeavors born of eschatological hopes into the social and political arena (Anabaptists, Taborites, Fifth Monarchists), while others (first-generation New England Puritans, Jehovah's Witnesses, Seventh-Day Adventists, Christadelphians) remained busy in solely religious spheres like conversion and missionary enterprises, such as John Eliot's millennial project of converting the Indians. But if a heightened sensibility of imminence is a major agent that transforms millennial myths into millennial movements, ample evidence demonstrates that a movement cannot sustain nonmaterialization for extended periods (though the problem is more acute when the Parousia precedes the millennium) without its ideology undergoing structural pressures for changes that enhance the emphasis on apocalyptic elements like judgment and redefine the millennial moment as proximate, not penultimate, and the present as "the latter days" rather than "the last of the latter days." This trend can be viewed among second-generation American Puritans and in the aftermath of the Great Awakening, the Civil War, and the First World War.
In brief, there has been little conceptual consensus about the constitutive components of millennialism, breeding an infestatious definitional imprecision that must be corrected before any major strides can be taken in interdisciplinary understanding and intelligible analysis. When, as we are apt to find, "apocalypticism" is used as a synonym for "prophecy," "chiliasm" is confused with "millennialism," 49 "messianism" is equated with "nativism," and the drive to build a "better world" is interpreted as the drive to build a "perfect world," it is time to consult a dictionary. Historians need to display the same care in their use of words as Lord Clarendon embodied in his refusal to tag his political opponents with the epithet "Antichrist" because the meaning of the word was being stretched beyond repair by its casual use as a generic personification of anything that anyone deemed opposed to the teachings of Christ. 50 Definitional integrity is all the more pressing since the concept of millennialism is now being summoned to describe movements and ideas which lie outside the parameters of the Judeo-Christian (and even Islamic) traditions and which have nothing to do with a thousand-year dispensation. 51 Indeed, the state of millennial scholarship is such that millennialism is almost a primordial urge of humanity. Such an inflation of millennialism's conceptual currency leads to an inevitable devaluation of its buying power in the marketplace of ideas. When scholars, on the prowl for millennialism, discover its scent almost everywhere, the rigor of analysis is lost and the promise of illumination imperiled. Like the grand concepts of "modernization" and "secularism," millennialism has served so many masters that benefit from its continued employment is sometimes threatened. that black religion is primarily premillennial, which is not surprising considering the importance to black theology of a day of judgment in the apocalyptic drama. 74 But the evidence is impressive that black eschatology early overflowed the quietistic bounds of a heavenly hereafter. Indeed, the prevalence of apocalyptic overtones so struck Thomas Wentworth Higginson that he concluded that the Bible of American blacks consisted mainly of the Books of Moses and the Revelation of St. John. 75 Mathews has read the sources well with his claim that "it is the Apocalypse which is missing from most evaluations of black Christianity." 76 Finally, if we are to understand the way in which millennial tentacles reached out to take hold of such popular movements as nativism, Protestant Zionism, phrenology, and spiritualism (the latter particularly thrived under millennialism, because seances were seen as earnests of the eschaton), we must first work from critical studies of millennialist theologies as they emerged in denominational and social groupings. 77 The yield from millennial scholarship has been great, and its prospects are even more promising. It has promoted cross-cultural, comparative research, encouraged conversations between social scientists, historians, theologians, and anthropologists, and necessitated improvisation and improvement of social theories. Through its lens one is able to see clearly the social consequences of religious ideology, and the dissemination of theology among folk audiences and mass movements. 78 These are not bad dividends from a subject that is mentioned only once in the Bible (Rev 21:1-15), but has become, even more than baseball, America's favorite pastime: watching, waiting, and working for the millennium.
